In this paper I examine three interrelated topics. First, I describe the conflicts and strains prevalent in matrilineal societies.1 I argue that these conflicts are the result of a central structural contradiction inherent in matriliny, namely, the contradiction between relations of production, which are individualistic in nature, and distribution processes, which involve social relationships that are communalistic in character. The contradiction results primarily from matrilineal inheritance practices, which ensure that wealth is spread horizontally among a number of individuals. Conflicts are vitiated because matrilineal inheritance limits cooperation among nuclear and bilateral extended-family members; it discourages investment in family or larger cooperative enterprises because the inputs of affines accrue to the lineage only. In the final analysis the conflict is one between direct and generalized exchange.
Luapula matrilineal institutions, geared to ensure unrestricted access to material resources, resemble those described by Basehart for the Mescalero Apache Indians. His argument about the persistence of matriliny under conditions favoring "unrestricted" access to resources applies here. Basehart (1967:278) argues that matriliny, with its variant family groupings, seems well adapted to a subsistence economy based on the "unrestricted" exploitation of dispersed but plentiful resources that are subject only to localized, intermittent scarcities.
In a similar vein, Hill (1963) and Douglas (1971) declare that matriliny also survives in situations of "unlimited" economic expansion of the sort not subject to the stricture of efficiency. Gifted persons exercise their individualism to expand any venture, while groups of matrikin gradually trickle into the fold by way of natural membership and usufructuary rights and assume active roles in the venture.
Referring to present-day conditions, Douglas (1971:132) states that "matriliny is fully compatible with competition in an expanding economy." However, my point is that few such "expanding" economies exist in developing nations. Indeed, economic development ventures, to be successful, are increasingly based on relatively fixed capital and resources; as a result, a disciplined, skilled, and coordinated labor force is required. I conclude, therefore, that in the more usual situation of capital scarcity, matriliny is felt to be wasteful of time and human effort, and consequently it represents an obstacle to those rural dwellers participating in economic development. From this limited perspective, matriliny is "doomed." Douglas would appear to agree, at least to the extent that she, too, realizes that "the enemy of matriliny is ... economic restriction" (1971:133). Thus, matriliny is changing where the principle of scarcity, fundamental to the workings of an industrial-market economy, appears.
A few words of caution are appropriate at this point. In sifting through the topic of matriliny and modernization one has to be clear about the distinction between theory and actual social conditions. Theoretically, matrilineal institutions are incompatible with an industrial-market system based on the principle of scarcity. Actually, in many parts of the Third World the private enterprise system is scorned. Therefore, to explain the fate of matriliny under prevailing conditions, the interests of rural dwellers and of the national government have to be taken into account. From this perspective two conclusions follow: (1) among a large percentage of Luapula women, as well as generally among the rural poor, but not among the business minded, matrilineally determined land rights and inheritance practices not only persist but are defended; (2) many African governments, including Zambia's, shun rural "capitalism" and officially deny the existence or emergence of a rural class structure. In their ideologies of African socialism, leaders hark back, perhaps unwittingly, to the phenomenon of lateral distribution so aptly described by Goody (1972:121) .
However, in this paper I am only concerned with pointing out that the considerable trading opportunities available in Luapula intensify economic group differentiation. There are wealthy fishermen-traders-businessmen (usually Protestants), on the one hand, and poor occasional workers (usually matrilinealists) on the other, with a wide range of the less prosperous between the two extremes. This less prosperous population is typified by economically independent female household heads who defend a modified version of matriliny, one that seeks to eliminate fathers and members of fathers' matrilineages (fikota) from extended family cooperation and economic support.
It is in this socioeconomic context that people's religious activities must be understood. Seventh-Day Adventists address themselves to fortifying the individual so that he can succeed in the world, as, for example, in containing individual and ulupwa (matrilineal extended family) problems so that he is able to concentrate on preparing members for a future theocratic society. The Society believes that since 1914 "God's kingdom by Christ religion, matriliny, and changehas ruled in the heavens" (Jehovah's Witnesses 1959:291). Locally, people express hope for a new world of perfect government, lasting peace, health, happiness, and prosperity. matriliny and problems of exchange: the desire for an alternative ideology Virtually all matrilineal societies are riddled with predictable interpersonal conflicts. These conflicts result directly from the central structural contradiction inherent in matriliny, namely, the contradiction between generalized exchange (or what I call matrilateral distributive justice) and the presence of its counterpoint, discontinuous exchange (or what I call patrilateral distributive justice).
The distinction between matrilateral and patrilateral distributive justice is analogous to Levi-Strauss's distinction between matrilateral and patrilateral cross-cousin marriage, except that Levi-Strauss focuses his analysis on the exchange of women, while I base mine on the exchange of labor and material wealth. Thus, Levi-Strauss points out that the matrilateral form of marriage produces a system of generalized exchange: the men of lineage A marry lineage B women, lineage B men marry lineage C women, and so on. The patrilateral form, on the other hand, produces a system of discontinuous exchange: the men of lineage A marry lineage B women and in the following generation lineage B men will in turn marry lineage A women (Heath 1976:161) .
Analogously, I would argue that matrilateral distributive justice constrains Ego to contribute material wealth continually to a matrilineage (especially when it is his father's) from which he cannot expect a return in kind; at most, his contributions seem merely to validate his claim to membership in the matrilineage of his mother and, depending on his economic circumstances, that of his father or father-in-law. By contrast, patrilateral distributive justice constrains Ego to contribute to a specific individual within a patrigroup from whom he expects and receives commensurate returns.
From the perspective of the individual contributor, the simultaneous presence of generalized and discontinuous exchange in matriliny is observable primarily in the exchange of labor and material wealth rather than the exchange of women. For example, in matriliny (as in peasant societies generally) the surplus labor provided by Ego increases the patrimony of the household, but by virtue of matrilineal inheritance (unlike peasant societies generally), this patrimony in fact belongs to Ego's father's matrilineage. "On the death of Ego's father, it will therefore pass to Ego's patrilateral cross-cousin" (Terray 1975:110) . The conflicts that arise from the lack of correspondence between labor contributions and material rewards are well described by Terray:
Indeed, when Ego strictly follows the matrilineal rule of succession (and inheritance) and leaves nothing to his sons, he deprives them of the fruits of their labour. If, on the other hand, he gives them a part of his wealth during his lifetime, then his nephews are wronged. Finally, there is rivalry between Ego and his patrilateral cross-cousin over Ego's father's legacy, and between Ego and his matrilateral cross-cousin over the legacy of Ego's mother's brother. But these various confrontations are only aspects of a single fundamental contradiction (Terray 1975:109) .
Two important points follow from this analysis. First, in matrilineal systems as described by Poewe (1976) and Terray (1975) , generalized exchange generates conflict and dissension that threaten the solidarity of the whole society. By contrast, in matrilateral systems as described by Levi-Strauss generalized exchange generates greater solidarity (Heath 1976: 166) . How can this apparent contradiction be resolved?
In my opinion, the answer is simple. It requires merely that actual societies be analyzed both from the perspective of the individual and the system. I am implying that we give full recognition to the inevitable presence of divergent values held either individually or by distinct groups within any actual society (even if only one set of values is dominant at any one period of time). What I observed in Luapula, as did Terray (1975) elsewhere, is not merely that value orientations diverge among members of one society, but that the value attitudes of individuals are ambivalent. According to Wertheim (1974:107), "within one and the same individual, different value orientations may be observable-even simultaneously." And so, as Luapulans have come into contact with the industrial-market system the temptation to engage in direct (or discontinuous) exchange is virtually irresistable. Since direct exchange runs contrary to the dominant matrilineal rules of distribution, people look to an ideology that may be used by them to justify exceptions and transform "counterpoints" into norms. Protestantism attempts to do just that.
Second, contradictions are the foundation of social change. However, the confrontations among matrikin described by Terray (1975) and Poewe (1976) generally remain restricted to conflicts among individuals and are contained by manipulating witchcraft beliefs and practices. Terray, again, makes this point forcefully:
In fact, by attributing conflicts to the supernatural, [people] simultaneously prevent themselves from grasping the causes of these conflicts; witches can be executed, but witchcraft cannot be suppressed; while giving themselves the possibility of living with their contradictions, at the same time they deny themselves the means of overcoming them.... By giving contradictions an expression that prevents their clear recognition, witchcraft beliefs and practices contribute to their neutralization and thus to the maintenance of the status quo (Terray 1975:112) .
In Luapula, however, the status quo is being rocked by the effects of a conflict that is not so easily resolved. The population simultaneously participates in both the world capitalistic system of production and the continuing local matrilateral system of distributive justice. In the process of handling the increasing stress from this source, people have become aware not merely of irreconcilable interpersonal conflicts (of the sort between father and mother's brother) but, importantly, of irreconcilable group conflicts (of the sort between men and women, church and party). Concomitantly, we witness the development of economic differentiation and the use of a Protestant ideology to represent and justify economic group, if not class, interests.
general characteristics of Jehovah's Witnesses and Seventh-Day Adventists
Jehovah's Witnesses accept three assumptions as the unshakable foundation of their organization. First, they take for granted that we are living in the last days of this earth as we know it. Ever since Russell -the founder of the sect-first proclaimed it, Jehovah's Witnesses, including those living in Luapula, have believed that the great battle of Armageddon will take place in the near future and that following this, God will establish his thousand-year kingdom on this earth.
Armed with this assumption, Jehovah's Witnesses see in the corruptions of the world the sure signs of the coming millennium-the transformation of earth into a kind of heaven where people will enjoy perfect health, justice, and freedom from crime, hunger, and evil thoughts. Luapulans say that in the new world they will be able to recognize their kin and friends, who will live on this paradisical kingdom with eternally youthful bodies. The land will be enriched by the corpses of those who fell at Armageddon, and there will be no weeds, destructive pests, or animals. Finally, every man will work for himself and for his family, unhindered by an oppressive officialdom.
The second assumption that gives Jehovah's Witnesses their self-assurance and earns them the wrath of other churches and of Zambia's political party (United National Indepenreligion, matriliny, and changedence Party) is the conviction that only Jehovah's Witnesses have the key to salvation. Neither existing churches nor secular governments can provide solutions to aid mankind. Finally, Jehovah's Witnesses are imbued with a sense of urgency to persuade as many people as possible to join their organization and affiliate with the Society before it is too late.
Originally, Witnesses did not distinguish between laity and ministers (and even now distinctions are minimized) since it was and is the mission of every member to "publish the good news"-to convert others. Even though Jehovah's Witnesses now distinguish a group of elders within each congregation from whom the main office bearers are drawn (for example, congregation servant, ministerial servant, Bible study servant, and so forth), all members still call one another "brothers" and "sisters" (bamunyina nabakashi) or are referred to as "publishers" because each one is trained in the ministerial duty of evangelizing. (The Watch Tower magazine is published regularly in Bemba, and people ardently read its contents.)
Zambia is divided into districts in the care of district overseers. Each district is partitioned into circuits that are further sectioned into congregations. Usually, dedicated local Witnesses called "pioneers" spend approximately a hundred hours a month in publishing duties and proclaiming the "good news." Since house-to-house proselytizing is outlawed in Zambia, pioneers carry out their duties upon the invitation of villagers. Pioneers, carefully dressed and carrying briefcases filled with literature, are quite noticeable as they walk through a village. Usually in the morning, men who do not go fishing-and many sacrifice their work for the duty of publishing-make their rounds with one other male companion. From 4:00 P.M. until sunset they publish again, this time accompanied by their wives. Between two and four couples will be assembled in private homes to study the Bible.
Pioneers are not paid, although those who are excellent evangelizers may receive further training in Kitwe, where the headquarters and the printing offices of the Jehovah's Witnesses are located. In addition, "special pioneers," who devote their entire time to publishing, are sent from the central office. They travel anywhere in Zambia, although they are paid only a pittance.
Jehovah's Witnesses get together at district rallies and, particularly, during national conventions. In Luapula, the Permanent Secretary and Cabinet Minister of the province were overwhelmed by the efficiency with which the Jehovah's Witnesses organized their 1973 national convention held in Mansa, the capital of Luapula Province. Sanitation was excellent, leaders easily communicated with one another by telephone, participants were orderly, and food was ample.
Jehovah's Witnesses are admonished to live for and totally trust in their Society, under whose careful guidance they learn the rules and principles of acceptable behavior and are guided to understand the Bible. Villagers enjoy the duty of studying the literature that is regularly disseminated among them and discussed on Sunday afternoons when they meet as a congregation in their Kingdom Hall.
Every member has duties in the Society. Those who fail or break God's commandments are ostracized and excommunicated. They are seated in the last row during public meetings and are not spoken to by members until they repent. Jehovah's Witnesses are not prohibitionists, but they abhor excess. The individual, by unflagging loyalty and responsibility to God and the Society, resists extravagance. When Jehovah's Witnesses join the Society they commit themselves to its ways. Absolute trust is accorded and total guidance accepted from an anonymous center. In the process members are given a sense of belonging, a set of rules to live by, and an overriding sense of purpose in their lives. After marriage, a nonmember spouse is urgently persuaded to join. Indeed the nuclear family is the one solid subunit of this larger family of Witnesses (ulukutu). Parents are the sole instructors of their children, a duty that Witnesses consider too important to leave to another authority. american ethnologist In brief, the Society is a way of life with rewards and punishments and with an overarching goal. The Bible is treated as a "model" for social life; it is necessary for people to understand that model (called God's plan) and to match their behavior to its prescriptions.
In The similarities of life as described in the Bible with local rural conditions are striking. There are parallels in diseases, ways of making a living, political loyalties, lust and greed, demons, and various forms of "harlotism" (ubuule). These are close to the experiences of religion, matriliny, and changeevery villager. Interestingly, Jehovah's Witnesses inculcate a sense of group heroism to overcome the ever present temptations of sensual indulgence. By contrast, Seventh-Day Adventists, with a less effective doctrine of salvation (that is, less effective in terms of bringing about behavioral changes), insist upon the display of a mild form of taboo-like asceticism. Seventh-Day Adventist leaders, more so than members, are expected to display specific restraints because the ability to keep the commandments and to be obedient to all the laws of God is an indication that one has received salvation already, since salvation is a free gift of God. It is this a priori blessing that enables an individual to be a church leader in the first place.
Seventh-Day Adventist church elders are expected to behave in a manner befitting a man blessed by God: they should joyously and with love keep the ten commandments and observe other taboos. Those who fail are demoted. Most demotions are due to polygyny, and I shall discuss below the interest with which Seventh-Day Adventists discuss the practice of "being inherited" by a relative of the deceased's spouse, which results in polygyny for some individuals. Also, because of the expectation that leaders should restrain themselves better than members, there is a noticeable difference in behavior modification between Seventh-Day Adventist elders and the rest of the congregation. The latter, lacking incentive, fail to be Christians (as they willingly admit) and continue to succumb to the many sensual pleasures into which "freedom" and village life seduce them.
There are at least three sorts of separation that Protestant churches and sects have sought in their efforts to follow God's word: spatial, social, and individual. Jehovah's Witnesses have chosen to separate themselves socially by forming a discreet and exclusive group that requires that its members reject outsiders and their ways. Seventh-Day Adventists have chosen to emphasize individual moral separation from the seductions of an attractive (but sinful) world. As with any other Protestant group that stresses personal freedom, few members are able to achieve the calm balance between excess and restraint, especially when Seventh-Day Adventists classify as excess (for example, adultery) what was for so long a traditionally valued mode of behavior.
effects on individuals of the teachings of Jehovah's Witnesses
As pointed out earlier, individuality is pronounced in the everyday productive activities of Kashikishi villagers. With monetization of the economy, people are gradually becoming aware of a need to trust other producers. Cooperation in production is favored by government, and people feel the need to rely on others to do garden or household tasks in exchange for payment. Workers need to trust their employers to pay them, employers to trust workers to perform their tasks, and creditors to trust their debtors to repay them. While a debt was traditionally allowed to stand until the death of the creditor, the repayment of debts, especially those involving money, is now demanded almost immediately or else interest is charged and time limits specified. It is this trust involved in a more precisely defined exchange relationship that church members seek to foster because it is frequently broken.5 Trust (ubucetekelo) of the sort associated with an exchange relationship based on payment for work rendered or product received is not a problem for subsistence producers. Now, however, trust has become an issue, and debate over the concept, in its religious context, is important among members of the same church.
The demand for immediate repayment of debts combined with a person's inability or unwillingness to do so has transformed standing debts into cheating. Cheating is an art in this community where prices for work are very flexible and depend on the mood, the likes, and dislikes of the worker, and on his appraisal of the employer's or customer's wealth, ability to pay, or ability to exact payment. The usual procedure is to request payment in advance, to work a little, and then to disappear, leaving the task unfinished. Employer and worker generally try to outfox one another in a push and pull for advance payment versus payment following the completion of a task. The government has set up minimum wage requirements and price controls, but these cannot be enforced. In short, the duty of labor as expressed in the Christian saying "if a man will not work, neither shall he eat" (Troeltsch 1960:119) is absent in Luapula. Rather, the prevailing feeling among workers is that whether or not a man works, maintenance is his natural right.
Jehovah's Witnesses, whose teachings constitute a learning process designed to build mature servants, have been more successful than other denominations in making people feel comfortable with notions of trust and its correlate, honesty (ubuciine). In fact, they have earned the reputation among their countrymen of being scrupulously honest and thus are preferred for jobs in which money is handled. Not all Witnesses are stalwart, of course, and some believe that trust and honesty should be confined to the congregation. They thus justify a bit of cheating toward outsiders.
Following biblical ideology, Jehovah's Witnesses call their workers "servants," not workers.6 All individuals are servants of God, though with different duties to fulfill in accordance with God's plan. This zealous assertion of equality of all human beings before a remote and inaccessible (nonhuman) authority has motivated men through the ages to set up small independent communities of "saints." This attitude is generally characterized as reactionary and authoritarian, yet the assertion is that each man is inherently as worthy and capable as the next. Luapula's Witnesses feel just that-although in the words of UNIP officials, "they are proud." At the same time that Witnesses are molding a new secular relationship between employer and servant based on trust and honesty, they are transforming it into a relationship of equally worthy servants performing their different duties before a remote God. Because they value equality among those who shall inhabit the earth, Witnesses can with equanimity refer to themselves as sheep (that is, as docile followers of God).
effects of Jehovah's Witnesses on family
Lack of trust is not limited to economic transactions but is also a problem in relationships between husbands and wives. The lack of trust between husband and wife was so obvious that I asked individuals whom, among their relatives, they trusted most. Of twentyfive men (regular fishermen, the more stable element in the community) asked, five answered "my wife"; the remainder responded with "brother" and "mother's younger sister." Of those who answered "my wife," two probably were not telling the truth, for bad relations prevailed between these married couples. Two of the other three are Watch Tower members and have exceptionally good relationships with their wives. The third man (a new store owner and fisherman) is somewhat ostracized by the community but, as far as I could tell, has a firm marriage. He attends the CMML (Christian Missions in Many Lands) church, which on the whole has failed to modify individual behavior significantly.
I then asked twenty-eight women the same question. Of these, nine initially answered, "my husband"; later, two women confessed they had not answered truthfully. They stated that women do not trust their husbands, even if they say they do; that while many women are not married, they will claim that they are; and that women will say that they have had only one or two husbands, when in fact they have had from six to nine or more.
Women repeatedly stated that they could not be honest about their marital status. They said that married women are jealous of single women, that they subject the latter to disreligion, matriliny, and changerespect and ill-treatment, and often suspect them of stealing their husbands. Commonly, a wife will beat her rival, which results in court cases. In short, women find it worthwhile to assume single or married status, depending on what they wish to gain or prevent. These precautionary remarks should be kept in mind when interpreting the following responses of the women: seven stated that they trust their "husband"; ten stated that they trust their "brother," "sister," or other immediate "matrikin"; five answered that they trust their "friend"; and six claimed that they trust "no one."
The nature of women's answers says something about Kashikishi's population. Many of the women are here because they followed their "productive" husbands; they are therefore away from the immediate environment of their matrikin. But whether they are away from or surrounded by matrikin, women during their years of child bearing and rearing try by all means to improve their economic condition and assert their independence of matrikin, whose claims might hinder their own or their husbands' ambitions. Eighteen of twenty-eight trust other than their immediate matrikin. For purposes of clarity, I present the relationship between women's age, husbands' productivity, and differential trust in Table 1 . The data suggest that the very young and the old remain with or return to their matrikin and place their trust in them. Women between their twenties and forties assert their independence of matrilineal ties and place their trust in husbands, friends, or no one at all. The lack of trust in relatives does not necessarily mean that these women do not have relatives residing in the village, and even when none are in Kashikishi, relatives certainly live in nearby villages along the valley. Rather, this is an ideological statement; the alternative goal for some is to forge strong nuclear ties.
In other words, while all Luapulans are part of a wide kinship network, the ties they favor depend on the economic situation of husband and wife and on their religious affiliation. Thus, of the seven women who stated that they trust their husbands, five are Watch Tower, one is a Seventh-Day Adventist, and one is a United Church member.
Jehovah's Witnesses experience greater success than members of other denominations in maintaining stable marital unions. As with employers and servants, their success represents a modified exchange relationship between husband and wife, who, in their newly discovered, nonthreatening, cooperative endeavors, have become accountable in their treatment of one another to a new figurehead, God. In exchange for trust, which is so risky for a woman to grant a man other than her brother, the Jehovah's Witness husband is taught to mature into practicing responsibility for the well-being of his wife and children. But in addition to participating in an exchange between trust and responsibility, husband and wife are encouraged to be individuals with integrity (abantu abacishinka). This overriding demand for integrity cements marriage; it negates male supremacy by emphasizing husband-wife equality within the context of a great undertaking. This latter attitude and practice is an innovation in Luapula, as is the greater flexibility between the sexes in financial and other arrangements. I have seen Jehovah's Witness wives in charge of family finances, a rare thing in a situation where men prefer not to let wives have money and to buy them goods instead. Even to trust a woman enough to give her money to buy oil, soap, and paraffin is an achievement and amounts to the creation of a different kind of relationship. Further, Jehovah's Witness men more frequently are found helping their wives in gardens, not only during the preparation phase, but also with planting and digging.
Only under the umbrella of the church is the husband permitted the status of head of the nuclear family. Socially and economically he is now superior, but from the perspective of the church this is merely a matter of carrying out different duties in an atmosphere of equality before God. This is a sociologically interesting development. As a rule, a husband's position as head of the nuclear family is undermined and curtailed by other men related to his wife. Early in his marriage, he finds his power limited by that of the wife's yama (mother's brother). In the old grandfamily (fishikululwa) tradition, even the granddaughter's husband was accountable to her grandfather. In a situation where women are legally subordinate to men, despite their considerable de facto power, the constant check on a husband's authority is welcome. The reason that wives of Jehovah's Witnesses are more amenable to a nuclear family structure headed by their husband is that their mutual accountability to an outside authority has not been eliminated; it has shifted toward a symbolic figurehead, God.
Seventh-Day Adventists, by contrast, are not able to turn their men into responsible, sharing husbands. Thus, when elders admonish wives to obey their husbands and not to run off and divorce them, women complain openly that the church is trying to enslave them. They are especially concerned about the unwillingness of the church to grant divorces. Also, traditional status differences between the sexes continue to prevail. The Seventh-Day Adventists' dogma is not buttressed by a strong organization that can monitor the progress of its members.
For Seventh-Day Adventists, relationships in both the immediate family (bantu baianda) and the matrilateral extended family (ulupwa) are subject to serious strain, especially among the poor. Despite verbal injunctions against instability, divorces are frequent and marriages casually contracted. Both husband and wife maintain strong ties to their respective matrikin (cikota); the practice that each spouse's balupwa "look into one's immediate family" (iianda) is continued. There is, then, greater ambivalence among Seventh-Day Adventists concerning matrilineal ideology and practices.
Finally, if they are wealthy, Seventh-Day Adventists are strong nuclear familists, strong matrilinealists (particularly as regards inheritance), and fair Christians. When they are poor, their matrilineal ties remain strong, but nuclear families are weak and Christianity feeble.
religion, matriliny, and change
In comparison, wealthy Jehovah's Witnesses are indifferent to matrikin, have strong nuclear families, and are good Christians; their poor counterparts share the latter two attributes.
contrasts between the doctrines of salvation of Jehovah's Witnesses and Seventh-Day Adventists
The preoccupation with salvation means in effect that some Luapulans reject their present world and circumstances and desire to participate in a better one.7 The concern with salvation stems from their desire for freedom from the imperatives of nature, kin obligations, and subjugation to the authorities (whether chiefs, foreigners, or the present government). In lieu of ritual practices aimed at the attainment of such specific goods as food, children, and health, the Protestant churches teach people the existence of a better life and the freedom of the individual to participate in it; in the process they present people with a new set of choices.
By salvation I mean the process of saving man from sin and extinction, through atonement, grace, or the establishment of worthiness in order to enter a form of eternal life (spiritual or actual) visualized by a particular sect. I shall argue that the restructuring of behavior is more effective among Jehovah's Witnesses than among Seventh-Day Adventists (or among other Protestant denominations in Luapula) because Jehovah's Witnesses believe in and make use of somewhat different means to secure everlasting life or participation in God's kingdom on earth and because Jehovah's Witnesses believe in the transformation of the earth into an actual theocracy of God, not merely a spiritual one.
Because they assume the imminent end of the world, Jehovah's Witnesses carefully instruct recruits to accept the inevitability of a new world and to learn to see the "life that cannot be seen now." They emphasize that throughout the world, "we have one belief; we hold together as one, in one spirit and one loyalty." "The news of the Bible points us," so Witnesses teach, "to the place that is the new world; there will be no slander nor worries." Jehovah's Witnesses emphasize that members, following the advice of the Apostle Paul, "should not work hard to talk to outsiders, but rather should keep their attention directed toward the church." The Society's motto is: "it is good to change your behavior and work for God." Jehovah's Witnesses adhere to a radical form of predestination that states uncompromisingly that some souls will suffer eternal damnation. Like other Protestant denominations, Jehovah's Witnesses reject the pre-Reformation order that assigned people to one of two estates: the spiritual estate to which only the Pope, bishops, priests, and monks were called, and the temporal estate to which all others belonged. The distinction between ministry and laity was replaced by a two-class system of elect and reprobates. However, Jehovah's Witnesses have innovated within this framework. Like other Protestant denominations, they hold that the state of grace is absolute; one is either saved or damned. But while other Protestants argue that if one is saved one will see proof of a person's election in his conduct at all times, Jehovah's Witnesses say that all individuals who are baptised and are members "in good standing" of the Society are saved. All others, that is, all outsiders, are damned-hence their sense of urgency in converting outsiders to the Society.
To become and remain members, Jehovah's Witnesses must act in accordance with the Society's rules of conduct; to guard against complacency, they must work continuously and systematically for God. Indeed, all members record the hours they spend evangelizing and learning the contents of the Watch Tower magazine, the Bible, and other Watch Tower publications. For example, when Jehovah's Witnesses discussed the topic of wealth accu-mulation, members were reminded that the riches with highest priority were: (1) reading the Bible, (2) reading the Watch Tower magazine, (3) reading the Society's books, and (4) continuing to enjoy meeting with God's people. In their words, "that is how you put riches in heaven" (ninshi ulebika ifyuma ifyakumulu).8
The firm promise of eternal death for all reprobates results in a serious effort on the part of Luapula's Jehovah's Witnesses to practice right behavior in order to maintain their position as the elect (that is, as members of the Society), and thus to live the good life in God's kingdom.
In sum, Jehovah's Witnesses are persuaded that to be granted participation in God's kingdom means to prove one's worthiness through witnessing, unflagging loyalty (ubucishinka), faithfulness (ubulambatiko), and obedience (ubunakilo) to God, that is, the Society, even in the face of death. Further, it requires repentence (icilapilo) in the sense of recognition and admission of a wrong condition or course of action and a sincere sorrow with determination motivated by wholehearted desire to conform to right principles, to turn forever from such wrong course and take a course in harmony with God's will (Hoekema 1963:71).
In Kashikishi, the behavior of Witnesses is much more carefully scrutinized by fellow members than is that of Seventh-Day Adventists or adherents of any other Christian denomination. The latter have generally learned the benefits of compromising their faith with traditional matrilineal beliefs. While all obedient and hard-working Witnesses will be saved, Jehovah's Witnesses have added an additional incentive to achieve individual, lifelong integrity. Witnesses are divided into two classes: the anointed class, who will ultimately enter the heavenly sphere and rule as faithful servants of God over the sheep class, who will live in the transformed paradisical earth forever. According to doctrine it is predestined that 144,000 will be in the anointed class. Who these people are is not known except through their outstanding behavior. Since Jehovah has set the requirements to be met by those who aspire to this higher form of existence, many can try, though few will succeed. In other words, while the elect and reprobates are analogous to Jehovah's Witnesses and non-Witnesses respectively, some of the elect are spurred on to achieve religious virtuosity in order to participate in the policy making of the Watch Tower Body and to rule with God following the Battle of Armageddon.
Seventh-Day Adventists have turned away from a preoccupation with the millennium, and their position concerning salvation is simpler. They teach their members that God's grace alone can grant resurrection and "translation." The accumulation of merit through good works and "commandment-keeping" may be gifts of God, but they cannot lead to salvation. Therefore, despite personal failures, man will eventually be granted everlasting life, provided he fully surrenders himself to God. At the second coming of Christ, the "just living" will be "translated" and the "just dead" will be resurrected. The "unjust dead" will also be resurrected, although they will first spend a millennium in their graves. The prospect of the eventual resurrection of everyone is a merciful doctrine, at least in contrast to the one upheld by Jehovah's Witnesses. Their humane attitude toward even the world's sinners explains the much greater optimism toward the world and the definite openness toward outsiders that are displayed by Kashikishi's Seventh-Day Adventists.
Awareness of the need for control has produced a general, if good-humored, uneasiness about the actual lack of control over action among Kashikishi's Seventh-Day Adventists. To transform matrilineal institutions without the consistent constraint of a tight organization like that of the Witnesses is such a feat that many Seventh-Day Adventists take a position opposite to that of America's early Puritans, for example. Instead of the need to see proof of their election, Luapula's Seventh-Day Adventists good naturedly accept their inability to conform to the tenets of Christianity. They cannot manage the autonomy re-quired to practice complete control of their lives. Regressive tendencies are so strong that a clear differentiation (or disembedding) of this system of Protestant ideas from the other elements of society is simply not achieved by Luapula's Seventh-Day Adventists.
As frequently as Seventh-Day Adventists make new kinds of individual decisions, they also rescind them. Indeed, if any lesson can be drawn from Luapulans' religious activities, it clearly is how fragile man's ability is to make strictly individual and culturally independent choices. Individuals prefer to seek first the support of a new and preferably strong social fabric before they make a new decision. Without this support rational action "integrated as to meaning, end, and means, and governed by principles and rules" ( Its orientation toward the secular world attracts Luapulans to this church. Seventh-Day Adventists encourage work and self-control to achieve worldly success. They seek reform, especially through improved education and public health, and they tend to a more sustained dialogue about the conflicts between "customs" and Christian practices.
Seventh-Day Adventists have a relaxed relationship with the government. Members serve on various committees such as the Parent-Teacher Association, the Re-elect Kaunda Committee, and various business organizations. Seventh-Day Adventists see themselves as very much part of the country with its persistent customs, kin ties, and related problems. Although they may be critical of the government's failings, they generally feel themselves part of its improvements. Their concern is with what could be done if people managed to be more disciplined.
Because their doctrine of salvation is less effective in restraining and restructuring behavior, Seventh-Day Adventists adopt taboos for constraining behavior. They forbid dancing, drinking of alcoholic beverages, smoking, and eating certain foods such as pork and fish without scales. They, too, teach a morality that abhors excess. In fact Seventh-Day Adventist stalwarts usually succeed in restraining their drinking, smoking, and dancing habits. They are more discreet in their liaisons with available women, although not perhaps less active than the general population in this pursuit. At their best, they are serial monogamists, though even then they frequently sport girl friends.
At each camp meeting Seventh-Day Adventists hold a seminar on family. Generally, this is a jumble of complaints on the part of women about drinking and unfaithful husbands. Some women proclaim that unless their husbands' behaviors change, they will have nothing to do with the patriarchal principle of respect for and service to a single spouse. The outstanding feature of the seminar is its bankruptcy regarding ideas for resolving problems of adultery or husbands' failures to maintain nuclear families. At best, the Seventh-And some fell upon a rock; and as soon as it was sprung up, it withered away, because it lacked moisture. And some fell among thorns; and the thorns sprang These five major conclusions may be restated more generally as a functional relationship among interests, organizations, and behavior. Specifically, I found that if people desire a social system outlined by any one of the Protestant religious doctrines, and if the religious organization is strong so that the behavior of a denomination's member can be effectively screened, punished, and rewarded, then the more decisively a doctrine of salvation asserts salvation for some and eternal death for others, the more one can expect individual behavior modifications in accordance with doctrinal precepts.
While I believe that churches will not provide the ultimate solution to rural change, they have created and encouraged many capable people to initiate and participate, if often unwittingly, in the development process. But more importantly, they show that man's behavior can be modified, albeit indirectly, to create new institutions, and that people can adopt new work habits and attitudes. To provide capital and machinery for a prepared population is, after all, like placing seed into fertile soil. It may also spell the difference between evolution and underdevelopment. 5Buying and selling and payment for work rendered entail difficulties for most Luapulans. The general procedure is as follows: a man sells something or works for someone without receiving immediate payment, although he is promised that payment will be forthcoming. In fact, the debt stands. It continues to stand (sometimes months or years) until the debtor is confronted or the debt is forgotten. Generally, one tries to confront the debtor when it is known that he is in actual possession of money. When confronted at such a time, the debtor good humoredly smiles and says "ah, so I am found out," and he pays. Small storeowners tend to summon the debtor to court. Generally, the debtor pays immediately and the case is dismissed. Finally, many debtors simply leave the area and are not heard of again.
I collected 250 civil court cases, and it is interesting to note that the second most frequent number of cases concern money debts (seventy-eight); an additional thirteen cases involve "illegal" possession of property. Problems of this sort are second in frequency to the 103 cases that relate to tensions between the sexes. These two sorts of problems are a major source of aggravation for Luapulans. More serious cases of theft, destruction of property, and so forth are taken to the magistrate's court.
6A servant is one who offers his services for cash payment. The notion of work as a "calling" giving personal fulfillment is absent. Rather, work is seen as dutiful service rendered to God to help the realization of His divine plan. 71 asked various Christians why they attend church. The answers for Seventh-Day Adventists invariably were: "I want a better life, which is an everlasting life," or "I need the better and everlasting life which Jesus promised me." Generally the hope for a better life, sprinkled with biblical terminology and concepts, predominates. Answers to this question given by Jehovah's Witnesses resembled the one I shall quote here: "I did not like being a [Methodist] because when a person dies, a [Methodist] preaches that he goes to heaven; a Watch Tower says when a person dies he goes to the grave. He will then rise at the time of resurrection [ubututubuka] of the dead." Also, Watch Tower emphasizes the great difference between things of the world and of God. "We now live in a spiritual kingdom, waiting for the next kingdom which will not be a people's government. We learn about the Bible. People are to keep away from sin; they should not fight, commit adultery, or steal. When a person joins Watch Tower he becomes a better human being. If he does not improve, we disfellowship him. Nobody is allowed to greet him then. After he has been outside, and behaves properly, then we can greet him again. He starts again reading the Bible together with others, after he repents" (L. C. P., storeowner, Kashikishi, April 1974). Similar answers are the rule. They are all concerned with salvation (ubupususho) and show that people have a major interest in their future status among the elect in God's kingdom. People also usually comment that they have become changed persons since they joined. Jehovah's Witnesses feel better about themselves because they sense a kind of self-control. They manage a more stable family life and assume the responsibilities of fatherhood.
81n Luapula, a special pioneer explained the position of Jehovah's Witnesses on wealth and money as follows: "money is good if it is earned through honest work. To work is good, and each person must work for his upkeep; to loaf means not being a Christian." Witnesses are usually thought to oppose education, but the special pioneer and other Witnesses took the following position: "there is no objection to education and progress, but education must be complemented by Watch Tower discipline and belief in Jehovah and the Bible. A student learns to write and read, etc., in school, but unless he gets religion, he will have no sense of morality and discipline." references cited
